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1 Indigenous women have played a very important role in confronting these uses of a discourse about indigenous women's rights as arguments against indigenous cultural rights more generally.
Through their participation in a nation-wide organization known as National
Congress of Indigenous Women (CNMI), these women are developing a discourse that demands that indigenous rights and women rights are not intrinsically opposed to each other. Their conception of multiculturalism and autonomy emerges from a dynamic perspective on "culture," a vision that, while it claims the right to self-determination, does so from an understanding of identity as an historical construction which is formulated and reformulated in daily living.
First, I will describe some of the settings in which the concepts of autonomy and cultural rights are being formulated in contemporary Mexico, and show how these demands represent a new political discourse about self-determination that reaches even 1. The rights of indigenous women were vindicated as an argument against de-colonization movements in Africa and Southeast Asia and are now being used in Afganistan to justify the bombing and destruction of this country, in the name of democracy. Different feminist positions on multiculturalism can be found in Okin (1999) .
remote areas of rural Mexico, and examine how this discourse has culminated in the Law on Indigenous Rights. Third, I will present some of the discourses of mestizo and indigenous men on multiculturalism, contrasting the ethnocentrism of some liberal intellectuals with the essentialism of some Indian leaders. Finally, I will trace the emergence of a new national indigenous women's movement and the perspectives on multiculturalism that this sector of the Indian movement is developing in opposition to both the ethnocentrism and essentialism of the male perspectives previously described.
As a feminist activist and as an anthropologist I have been witness to and part of the debates I track here through my research on the Mexican media and my work with indigenous women organizations. The experiences and analysis that I share in this article are a product of long-term ethnographic fieldwork in Chiapas 2 and long experience as an activist working in rural México. Until a few years ago, most of the inhabitants of the Chiapas Sierra Madre in the region called Mariscal defined themselves simply as "peasants." Perhaps, after their confidence was gained, one or two of them might let on to having ancestors who were idiomistas-meaning that they spoke the Mam tongue-and that they themselves still understood a little of the language of their forefathers. The years remembered as the time of the Government Law, when the governor, Vistórico Grajales (1933 Grajales ( -1937 , "forbade the language and burned the costumes" in his Campaign to Civilize through Dress (Campaña de Civilizar por Medio del Vestido), marked for decades Sierra peasant feelings and led them to deny any identity other than that of "Mexicans," an identity continually vindicated and reinforced by the migration control checkpoints of this border region. Recognition of the nation's multicultural nature, included only eight years ago in Article 4. A detailed description of the encounters between the Mam indigenous peoples and the state and a theoretical discussion of how the dialogues of power influence the processes of identity construction can be found in Hernández Castillo 2001. Four of the Constitution, and still unsupported by regulatory laws, has become the starting point for the national indigenous movement's demands for autonomy as expressed by the EZLN and the National Indigenous Congress (CNI, Congreso Nacional Indígena).
Autonomy in the Margins of the Nation
Along with the demand for a legislative reform which recognizes the right to autonomy, the indigenous movement in Chiapas has promoted the strategy of establishing rebel autonomous regions, which do not recognize the authority of the State, and has set up their own government structures and spaces for conflict resolution. 5 The creation of the autonomous region of Pavencul is thus part of a national struggle for indigenous autonomy that is occurring on several fronts. be no more than a figure of speech, without any judicial content to allow its operation.
Among other changes made to the COCOPA initiative was the addition of the clarification, reiterated in several items, that the "Mexican nation is one and indivisible."
In the anti-multiculturalism rhetoric that fell out under the sign of a "unified Mexico" was played out the ghost of national fragmentation, the fear of land and natural resource collectivization, and the disqualification of usos y costumbres ("indigenous uses and customs," term used to refer to customary law), which led the senators of all parties to approve a law that does not correspond to the central demands of the national indigenous movement. Indeed this new law seems more a response to the criticisms made by right wing conservatives and ethnocentric liberals than any kind of response to the demands for autonomy made by the national Indian movement.
The 1996 COCOPA initiative was a broad proposal that needed t o be given substance either by enacting regulatory laws or by modifying state constitutions (each of these strategies for giving it force has advantages and disadvantages). Nevertheless, proposed: "We would like to suggest that this process does not end here; that it continues, even after the COCOPA initiative is recognized. We believe that this will be the solution to the problem of the indigenous peoples, but it will need more work. This would be the first step that the government yields to the indigenous peoples of Mexico, 7. An introduction to the various autonomic proposals and concrete experiences in indigenous autonomies can be found in Díaz Polanco 1998 and Mattiace 1998.
Male Discourses on Multiculturalism: Disqualification of Indigenous Demands versus Ethnic Essentialism
The rejection of the COCOPA initiative, and, in a wider sense, of the demands for autonomy, has three main arguments: one which represents autonomy as a danger to national unity, another which rejects the collective management of land and natural resources, and lastly one which disqualifies indigenous cultures and forms of organization that the initiative legitimized and recognized. In this section I want to center my atention in this third argument, because it is the one that more openly expresses the racism and ethnocentrism that persist in the Mexican society. To disqualify the cultural demands of the Zapatista movement several intellectuals wrote about the antidemocratic and pre -modern characteristics of the indigenous cultures. Two main perspectives were expressed through the media, one openly racist that represented indigenous cultures as primitives and backward and a liberal one that presented them as "not authentic", using history to demonstrate the colonial origins of indigenous cultures. As a reaction to both representations indigenous leaders responded with alternative idealized images of their identity. An analysis of these debates, as they appear in the press, will help us to understand the cultural and political context in which the new perspectives of Multicultural Mexico are being constructed.
The racist representation was evident in the press in first stage of this debate in 1996, with the rejection of the San Andres Agreements by then-president Ernesto
Zedillo. An open racism framed the arguments of the "judicial" assessors of the PRI government and the intellectuals of this reactionary regime. Jurist Ignacio Burgoa
Orihuela announced to the press the danger that the indigenous peoples might return to In the second part of the debate, which began when President Fox took up the COCOPA initiative and placed it again before Congress, the arguments against the initiative have been more subtle. At this second stage of the dominant debates, it is the defenders of liberal discourses of equality who have questioned the COCOPA initiative based on a critique of "usocostumbrismo" (support for the existence and validity of indigenous peoples' "usos y costumbres") and communalism. For José Blanco, an influential editorialist and professor from the Autonomous National University of Mexico (UNAM), the recognition of cultural difference "runs the risk of turning into a new mechanism for social marginalization" (2001:17) . For the historian Juan Pedro Viqueira, one of the most important specialists on the history of Chiapas, "it can reify cultural differences and deepen the social rift between the two groups on either side of the discrimination and marginalization that indigenous groups suffer" (2001:34) .
Blanco openly proposes modernization with its means of individualizationpresuming there is no individualization among Mexico's indigenous societies-as the only way for the democratization of society and asserts that the persistence of the sense of community among indigenous groups is "the result of the insufficiencies of modernization; that where there were integrationist mechanisms community was dissolved to give way to society" (Ibid). Juan Pedro Viqueira, by contrast, has pointed to the colonial origins of many indigenous institutions and traditions as an argument to dismiss usos y costumbres and to warn about the dangers for indigenous women of these colonial traditions. Based on a detailed historical reconstruction, Viqueira (1999) argues that The discourse on equality that these intellectuals use to oppose some of the demands of the indigenous movement then hides an ethnocentric vision of the nation.
History has shown that in the name of equality and the need to build a modern, homogenous, and mestizo nation, indigenous peoples have in the past been denied the right to speak the ir own language (Spanish being imposed as the national language); they have had laws imposed on them which they did not understand and which did not consider the cultural context of the accused; and they have had their politico-religious authorities delegitimized by the imposition of mestizo municipal authorities who concentrated the political and economical power of entire regions. All these impositions were made in the name of the "right to equality" and the rule of law.
Further, mistaking a right for an obligation, these defenders of liberal discourse on equality present the recognition of the right to cultural diversity as a chain that will tie indigenous individuals to their "culture" and will cancel the possibility of intercultural dialogue. In this discourse the phantom of "usocostumbrismo" is brought out to build the image of a political subject which is fundamentalist, intolerant and blinded by cultural atavisms. Nevertheless, both Roger Bartra and Pedro Viqueira have fallen into the same fallacies they set out to unmask. Their careful archeology of indigenous institutions crumbles when we arrive at contemporary times. While they assume the discourse around "usos y costumbres" is an everyday reality, ironically, the indigenous movement has retaken this colonial discourse from the State and academia itself.
Within the national indigenous movement and in many autonomous regions formed in Chiapas since the Zapatista uprising, " usos y costumbres" is used as a euphemism to represent the claim for the right to self-determination. However, more than returning to the past or wanting to "orient (and sanction) social behaviors based on . . . a past reality, which as any reality can have positive and terribly unjust aspects"
9. A comparative analysis of both judicial systems in the specific case of domestic violence can be found in Hernández Castillo, in press. (Viqueira 2001:31) , what these projects are doing in practice is creating new organizing structures and new ways to deliver justice. These new spaces take as much from international law and Labor Agreement 169 of the International Workers Organization as from more "traditional" practices, suc h as the long discussions through which community assemblies seek to reach consensus.
There is, however, a certain ethnic essentialism permeating the discourse of some members of the National Indigenous Congress (CNI) and several indigenous leaders and their advisers, which gives critics of the COCOPA initiative the raw material to build up their " usocostumbrismo" phantom. Although it is understandable that at certain stages social movements develop essentialist discourses that idealize and stereotype their own "cultures" and exclude the alien-as have African American and feminist movements in earlier stages of segregationist radicalism)-history has shown that these strategies serve to isolate the movements and to cancel the possibility of We declare: that in its name and with its word, word of truth, sown long ago in the depths of our dark-skinned hearts, with dignity and respect, that we are a
People. That when we say we are a People, it is because we have in blood, flesh, and skin all of our history, all of our hope, all the knowledge, the language and the identity; all the roots, sap, branch, and flower, and the seed given to us to keep by our mothers and fathers, to be planted in our hearts and nevermore forgotten or lost (La Jornada de Morelos, March 12, 2001 ).
This speech, poetic as it may be, is full of biological metaphors linking culture to blood, flesh, and offspring, thus denying the possibility of multiple identities or of recognizing a cultural hybrid that enriches any processes of identity construction.
Among the dangers of this political strategy is that the movement itself will swallow the diverse discourses at work in indigenous communities and fail to face the real problems of anti-democracy, depredation, or violence which are daily bred in many indigenous communities. If the existence of internal problems is denied, there is no need to confront them or find political solutions for them. Moreover, these representations do not hold up to historical scrutiny, giving critics of indigenous normative systems the opportunity to discard all the political claims on the basis of an essentialist discourse.
However, the most dynamic and productive critiques of both indigenous and mestizo essentialisms come not from without but within indigenous communities.
Indigenous organizations -and within them, the voice of indigenous women in particular-are beginning to recognize in the utopian impulse that characterizes these primordial representations t he limitations that they impose on the construction of an alternative national project.
Admittedly, in the current political context in Mexico-where the deconstruction of indigenous cultures has been used to dismiss their "authenticity" and de-legitimize their demands for autonomy-the attempt to rescue historical constructivism is made rather difficult. In opposition to those who point to the internal contradictions of daily life in indigenous communities as an argument against the feasibility of autonomic projects, I
suggest that recognizing the ways in which power relations mark our subjectivities does not negate the possibility of building new collective imaginaries based on contradictory consciousness.
The question underlying this debate is whether it is possible to recognize the historical, contextual, and changing character of identities, while still supporting claims in favor of the right to cultural difference. I believe that it is. Indigenous women are taking up this double fight, claiming before the State the indigenous right to cultural difference, and struggling within their own communities to change traditions they consider contrary to their rights as individuals. It is a fight not for the recognition of an essential culture, but for the right to rebuild, confront, or reproduce that culture,) not on the terms defined by the State, but on the terms of indigenous communities, within the framework of their own internal plurality.
Indigenous Women. New Voices in the Political Scene
The new indigenous w omen's movement that emerged under the influence of the Zapatista uprising has taken on the task of reframing the demands for recognition of a multicultural nation based on a wider definition of culture that includes not only the voice and hegemonic representation of itself, but the diversity of voices and contradictory processes which give meaning to the life of all human communities.
After the public appearance of the EZLN in 1994, indigenous women in different Although academic studies of the period make no mention of the participation of women, we kno w from the accounts of participants that women took charge of the logistics of many of the marches, sit-downs, and meetings that these studies document. 10 Yet, in this role as "accompaniment" indigenous women were excluded from decision-making and active participation in indigenous organizations. These events did, however, permit them to gather together and share experiences with other indigenous women from different regions of the state.
Alongside women's active participation in peasant movements, changes i n the domestic economy began which resulted in larger numbers of women being involved in the informal commerce of agricultural or hand-crafted products in local markets. It is not possible to understand the wider political movements without first consideri ng these local changes that indigenous families were undergoing. The "oil boom" of the seventies together with the scarcity of cultivable lands caused many men from the states of Chiapas, Oaxaca, Tabasco, and Veracruz, to migrate to the oil fields, leaving their wives in charge of the family economy. 11 These processes of monetarization of the indigenous economy have been seen as factors that take power away from women within the family, as their domestic work becomes increasingly dispensable for the reproduc tion of the work-force (see Collier 1994; Flood 1994) . However, for many women the process has been exactly the opposite. As their position within the domestic unit is restructured, 10. Although at a journalistic level some feminists have tried to note the participation of women in these movements, academic works published to date silence the voices of indigenous women. For example, on the peasant and indigenous movement at the national level, see Mejía and Sarmiento 1987 . On the indigenous movement in Chiapas in the seventies, see Morales Bermúdez 1992. 11. For an analysis of the impact of these changes in peasant economy, see Collier 1994 , Rus 1990 their involvement with informal commerce has led to increased contact with other indigenous and mestizo women, and initiated processes of organization through cooperatives which later become spaces for collective reflection (see Nash 1993).
The Catholic Church, through nuns and priests linked to liberation theology, also played a very important part in the promotion of these spaces of reflection, above all in its areas of influence of the San Cristóbal, Oaxaca, Tehuantepec and Tlapa dioceses.
Although liberation theology, which guides the pastoral work of these dioceses, does not promote reflection on gender issues, the analysis in its courses and workshops on social inequality and racism in mestizo society has led indigenous women to question the gender inequalities they experienced in their own communities.
In . CIAM was founded in 1989 by Gloria Sierra, Begoña de Agustín (lawyer), Pilar Jaime (feminist), and Mercedes Olivera (anthropologist), with membership in Nicaragua, Mexico, and Guatemala. The initial objective was to work with women dislocated by armed conflict (refugees, the displaced and the returned) in Central America and Mexico and through a participative investigation to help them develop a gender identity and consciousness, stand up for their rights as refugee women, and defend themselves before the ACNUR {au: spell out name}, before their own refugee organizations, and before countries of refuge. They worked principally with organized women in popular movements, exiles in Mexico, Nicaragua, Costa Rica, Honduras, Belize and Panama, and displaced women in El Salvador, Nicaragua y Guatemala. (Thanks to Mercedes Olivera for this information). The Grupo de Mujeres de San Cristóbal las Casas A.C. (Women's Group of San Cristóbal las Casas), renamed COLEM since 1994, to which I belonged until 1999, emerged a s a broad organization of women against sexual and domestic violence after a series of rapes of women members of NGOs occurred in 1988 and 1989. With time, the work diversified into education, health, and law, and included workshops to promote gender consciousness. For an account of this organization, see Freyermuth and Fernández 1995 . These experiences in turn were preceded by various efforts to promote reflection on women's rights within peasant organizations such as the Independent Center for Peasants and Agricultural Workers (Central Independiente de Obreros Agrícolas y Campesinos, CIOAC) or the Emiliano Zapata Organization of Peasants (Organización Campesina Emiliano Zapata, OCEZ-CNPA). For an account of these initial efforts in the early eighties, see Garza and Toledo (unpublished ms.).
14. This is by no means an exhaustive list of the work of feminist organizations in rural areas. Many others have followed these pioneer organizations and have established constructive dialogs with indigenous women. An important example is the work of K'inal Antzetik with the women of the Coordinadora Nacional de Mujeres Indígenas (CNMI) and that of many other feminist organizations belonging to the National Network of Rural Advisors and Advocates (Red Nacional de Asesoras y Promotoras Rurales).
de Liberación Nacional, EZLN) that indigenous women began to raise their voices in public spaces, not only in support of the demands of their male companions and to represent the interests of their communities, but also to demand respect for their specific rights as women. The main organizations that are identified as representatives of the independent indigenous movement are the Zapatista National Liberation Army (E ZLN) and the National Indigenous Congress (CNI). 17. Paraphrased from the workshop encounter "The Rights of Women in our Customs and Traditions," San Cristóbal de las Casas, May 1994. 18. For a critique of western feminism, see the works of Trinh Min-ha (1988) , of Norma Alarcón (1990) and Chandra Mohanty (1991) . We, the Yaqui, Mixe, Nahuatl, Tojobal, and Tlapaneca women, each and every one of us, come from afar to speak our word in this land of Chiapas. . . . In these two days of work, we have talked about the violence we live in our communities, by our husbands, by the caciques, by the military; of the discrimination we are subject[ed] to as both women and Indians, of how our right to own land is denied us and about how we want women's opinions to be taken into account. .
Document of introduction of the National Coordination of Indigenous Women (CNMI) (ms).
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. . We want an autonomy with a woman's voice, face, and consciousness, so we may thus reconstruct the forgotten feminine half of our community. The women who participate in the national indigenous movement seem to understand this clearly, and while participating directly in the fight to get the Mexican Congress to pass the COCOPA initiative, as stated above they have also focused their energies on an array of activities. In particular the Coordinadora Nacional de Mujeres Indígenas (National Coordinator of Indigenous Women) has set out to reach peasant women, artisans, teachers, and students all over the country and conduct workshops and training courses that teach women about their rights both as w omen and as indigenous peoples. This grass-roots movement has received little publicity, but it not only forms a framework within which indigenous culture and multiculturalism are being reinvented, it also fosters a social network and base of skills and knowledge whereby indigenous women can engage the legal processes available to them, their families, and communities. It is such a base on which any given national or local indigenous-informed laws have the possibility of becoming something more than just documents.
